T. Y. ELIZARENKOVA 


CONTRIBUTION TO THE STATUS OF NAME IN THE RGVEDA 


The name, especially the proper one, occupies quite a special 
position in the Old Indian tradition. The theme of name is elaborated 
in many philosophical systems (the Vedas, Upanishads, Buddhism 
etc.), taking part in various oppositions: name — bearer of the name, 
name — form, name — dharma, and it is the name that has always a 
higher level in the hierarchy. The Old Indian tradition differs in this 
respect from the Indo-European cultural community. 

A special monograph by J. Gonda deals with the Old Indian 
name (Gonda 1970), where vast material is collected, especially from 
the Vedas. But strict delimitations between various periods of the Old 
Indian tradition are missing in this book, and no attempts are made to 
trace the historical development of the notion of name. Meanwhile, it 
would be important to find out what kind of a system of ideas concer- 
ning name was in the beginning of this tradition the first stage of 
which is represented by the Rgveda (RV). 

The aim of this paper is to analyze on a synchronic level by 
means of linguistic and philological methods how the name was func- 
tioning in the RV'. 

First a few words should be said about the general ideas of the 
Vedic Aryans concerning name. It was believed in the times of the RV 
that the connection between the name and its bearer was not a casual 


1. More detailed about these methods see (Enarenkosa 1999, Baeenne). 
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one (Gonda 1970, 7 foll.). The name reveals the nature of its denota- 
tum, be it a person or a thing. This is equally relevant for a proper 
name and a common noun — there were no differences between them, 
and both were designated by the same word ndman-. A denotatum 
could not exist without a name, the name was identified with its deno- 
tatum. 

Name is regarded as such an inner independent substance that 
may be revealed, and may be not. The name of god was sacred, 
because it expressed his divine nature devatvd. All that was sacred 
was secret, one had to know how to find it, recognize and reveal, 
which was possible only for the wise Rsis, although even they could 
lift the veil only partially. 

The belief that the name is the essence of its bearer gave full-play 
for magical manipulations. It was considered that the pronunciation of 
a theophoric name possessed great creative power; it gave to the per- 
son who pronounced it the possibility to attach himself to the divine 
nature of the god, to take hold of this god, and to make him fulfil his 
wishes. This is one of the variants of the act which later on was called 
“declaration of truth” (satyakriyd). 

Cosmogony makes the ancient kernel of the RV (Kuiper 1983, 
176). As the name creates its bearer, name-giving belongs to the 
cosmogonic sphere, and is regarded as an act of creation of the uni- 
verse and its elements. One cannot give a clear answer to the question 
who is the name-giving demiurge. There are many answers. In the late 
mandala X the abstract god ViSvakarman (lit. “creator of everything”) 
is named as such a demiurge — X, 82. But in another hymn of the 
same mandala it is said that these were the ancient poets — Rsis who 
had created the Sacred Speech, giving names to the things, and this 
way the secret was revealed —~ X, 71. Many times it was mentioned in 
the RV that gods created their names with their deeds, that has brought 
themselves into correspondence with their names. A human being is 
unable to comprehend completely this secret. The truth reveals itself 
to a man only partly, as it is with the Sacred Speech in general. 

The functioning of the substantive néman- in the RV should be 
regarded in the light of these general ideas. This word is found in the 
RV 117 times. Its meanings are given in the following sequence in the 
big St.-Petersburg Dictionary: 1) distinctive feature, sign; form of 
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manifestation (Erscheinungsform), modus; 2) name, designation; 3) 
proper name; 4) clan name etc. (Bohtlingk-Roth 1865, 4, 112-114). It 
is clear from this list of meanings that the volume of n@man’s seman- 
tics is great, and that evidently it exceeds the usual semantic volume 
of this word in modern languages *. 

The paradigm of the substantive naman- consists of three cases: 
N. (28 times), Acc. (80) and Instr. (9) in the sg. and pl. (no du.). The 
sg. is more frequent, but it should be noticed that since ndman- is a 
substantive of the netural gender, the sg. ndma is the form of neutrali- 
zation of the opposition of number, and can function both as the sg. 
and the pl. 

The N. of ndman- is characterized by the peculiarity that this case 
grammeme is found mostly in nominal sentences — 23 times out of 28. 
When nda is a subject of a sentence, the predicate is usually expressed 
by an adjective, participle or numeral. E.g., Il, 27, 15 and V, 37, 4: 
subhdgo nama ptisyan “(He) is called happy, flourishing” (lit. “[His] 
name — happy, flourishing”) or Il, 20, 3: dgne bhirini tava jatavedo| 
déva svadhavo mrtdsya nama “O Agni, many are your names, of the 
immortal one, O Jatavedas, O god, possesing self-power”. The predi- 
cate can also be expressed by a substantive, e.g., II, 54,16: ndsatya me 
pitdra bandhupfcha\ sajatyam asvinos caru nama “Both the Nasatyas 
(are) my fathers (who are) asked about kinship. Common birth with 
the ASvins (is) a pleasing sign” or VI, 75, 8: havir asya ndma “(A cart 
for) the sacrifice (is) its name”. In sentences of this type the substanti- 
ve that occupies the first place is regarded as a predicate. 

The N. néma, ndmdini is also used as a subject of a sentence with 
the predicate expressed by the copula as- “to be”. E.g., V, 44, 2: pard 
maydbhir rtd asa ndma te “Your name has (always) been beyond the 
reach of magic powers, in (the sphere of) the law” or X, 54, 4: catvari 
te asurydni nama| -ddabhydani mahisdsya santi “There exist four 
Asuric names which are not to be deceived of you, the bull”. The pre- 
dicative N. of ndman- is also used with the verb as-, e.g., IV, 58, 1: 
ipamsind sdm amrtatvdm anat| ghrtdsya nama guhyam ydd asti 





2. It should be noticed that in translation of the Vedic quotations the meaning of 
the word ndman- was always rendered as “name”, lest the element of interpretation 
should intervene in the translation. 
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“(Mingling) with Soma, it became (the liquor of) immortality which 
is the secret name of butter” (it — the honey wave). 

A few times N. of ndman- is a subject with the predicate being 
expressed by a passive verb. E.g., aor. pass. in 1,57, 3: ydsya dhama 
$rdvase ndmendriydml jyotir dkari harito ndyase “... whose nature, 
(whose) name Indra are made for glory, like the light, like the bay 
mares for running”; or a passive participle in I, 164, 3: saptd svdsaro 
abhi sém navante| ydtra gdvdm nihita saptéd nama “Seven sisters call 
out to the place where the seven names of the cows are hidden” * 
(O’Flaherty, 1981, 76). It is clear from the contexts that the verbal 
forms express here a state. 

Once the N. of ndman- takes part in a construction, where the 
verb is neither a copula, nor a passive form — II, 35, 11: tad 
asydnikam utd caru naémal -apicyam vardhate ndptur apam “This face 
of him and the nice secret name Apam Napat increase”. The name is 
evidenty identified here with the physical form of the god (cp. one of 
the meanings of néman- in the dictionary of Bohtlingk and Roth). For 
instance, it is many times mentioned in the hymns that Indra becomes 
stronger and increases from Soma and laudatory songs — cp. X, 94, 9: 

. papivan somydm mddhv | indro vardhate prdthate vrsdydte 
““.. having drunk the sweetness of Soma, Indra increases, extends and 
becomes excited”. 

The use of the substantive ndman- in the N. shows that when this 
word means “name”, it is not regarded as a subject characterized by 
certain actions. It is a self-sufficing substance, existing by itself — it 
simply takes place. 

The construction with the proper name is typical of ndéman- in the 
N. Both members of this construction: nom. pr. and naman-, are 
represented by the N. As to the construction itself, it may be only loo- 
sely connected with the syntax of the corresponding sentence, function- 
ing as a kind of apposition in it or even as a parenthetic clause. E.g. 
— Il, 20, 6: sé hi Srutd indro naéma devdl airdhv6 bhuvan mdnuse 
dasmdtamah “This very god, famous under the name of Indra, got up 
for the sake of man, (he,) the most wonderful” (lit. “this very god 


3. A riddle with several solutions — see (Pursuaa 1989, 645-646). 
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[N.], famous — the name [N.] Indra [N.] — got up”); I, 26, 7: Gjasro 
gharmo havir asmi nadma “The unexhaustible heat, sacrificial obla- 
tion, that’s what I am by name” (lit. “... heat [N.] ... oblation [N.] I 
am the name [N.]”). Renou translates it this way: “inépuisable cha- 
leur, offrande, (voila ce que) je suis quant au nom” (Renou EVP XII, 
67), and in his comments he says that it was due to such constructions 
that the adverbial meaning of ndman- “really” has developed, which 
is testified since the Atharvaveda (Renou EVP XII, 125). Some dic- 
tionaries (Bohtlingk and Roth, Grassmann) erroneously find this mea- 
ning of naman- in the language of the RV. 

Common nouns can sometimes function as proper names in these 
constructions. Since it is believed that the name reveals the essence of 
its bearer, this usage is widely enough spread in the hymns. E.g., there 
are following lines in a hymn — laudation of medicinal herbs — X, 97, 
9: iskrtir ndma vo matal -dtho yiiyém stha niskrtih “Your mother’s 
name is Reviver, and so you are the Restorers” (O’Flaherty, 1981, 
285). The last line of this stanza explains: ydd amdyati nis krtha “You 
restore whatever has been injured”. Or the melody rathamtara which 
Rsi Vasistha has brought from the gods is characterized in a following 
way — X, 181, 1: prdthas ca ydsya saprathas ca nama “Whose name 
is Spreading and Wide Spreading”. When, by the way, this construc- 
tion makes a part of a relative clause it is included with the help of the 
relative pronoun yd- “which”. 

E.g., X, 61, 14: 


bhdrgo ha namotd ydsya devah 

svar nd yé trisadhasthé niseduh| 

agnir ha namotd jatévedah 

Srudhi no hotar rtdsya hétadhrik\\ 
“Whose name is Splendour, and also Gods — (those) who are sitting on 
the triple place (of the sacrifice), like (the sun) in the sky, (whose) name 
(is) Agni, and also Jatavedas — listen to us, O hotar, as a free from trea- 
chery hotar of the sacrifice”. 


The Acc. is a most frequent case grammeme in the paradigm of 
ndman- (80 times). Its usual grammatical meaning is to designate the 
direct object of the transitive verbs. The lexical meaning of these verbs 
can help one to specify the semantic volume of the substantive ndman-. 
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The verb dhd- “to put, set, establish, create” is most frequently 
used with the Acc. of ndman- (17 times). This is a “thetic” verb, 
belonging to the sphere of cosmogony. This verb is used with ndman- 
both in the active and middle voice. In the active voice dhd- has the 
meaning “to establish a name”, that is to create its denotatum, while 
the denotata are elements of the universe and the divine status. E.g., I, 
155, 3: dddh&iti putré ‘varam pdéram pitir| nama trtiyam ddhi rocané 
divdh “The son establishes the proximate (and) the distant (name) of 
(his) father, he places the third name in the luminous sphere of the 
sky”. The three cosmic strides of Visnu with which he creates the uni- 
verse are meant here. The names are denominations of his three stri- 
des, and the third stride in the luminous sphere of the sky is the supe- 
rior secret name of Visnu. The son is Visnu, the father is the sky. A 
similar motive is also found in connection with Soma-Pavamana in 
IX, 75, 2: dddhati putréh pitrér apicyam| nama trtiyam| ddhi rocané 
divah “The son gives a secret name to (his) two parents, the third one 
(belongs) to the luminous sphere of the sky”. Using the word 
“names’’, the poet means here the stages which Soma undergoes in the 
process of preparation of the amrta. Soma is the son, the Sky and the 
Earth are his parents. Gods are creators of the universe in the given 
above examples, because it is them who give the names. 

There exist two contexts in the RV, saying that it is the Rsis who 
give names, but they give names to the gods, strengthening them in 
their divine status. V, 3,10: bhiiri nédma vandamano dadhditil pita vaso 
yddi taj josdydse “Eulogizing, (your) father is giving (you) many 
names, O Vasu, if you enjoy it”. Vasu is the god Agni, his father is the 
priest Rsi who kindles and sustains the fire (in other contexts he may 
be called Agni’s son, because he needs the god’s care and protection). 
X, 49, 2: mdm dhur indram nama devata | divas ca gma§ cdpaim ca 
jantdvah “They reckoned me among the gods under the name of 
Indra, the children of the sky, and the earth and water”, which means 
the gods and the mortals. An interesting syntactic construction takes 
place here, where dhd- governs the Acc. cases — lit. “they established 
me as Indra-name among the gods”. 

In all the other cases dhd- is in the middle voice, when used with 
ndman-. Typical is the situation, when a god performs a heroic deed 
or some action characteristic of him, and this way acquires his name, 
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in other words, brings his behavior to conformity with his name. E.g., 
VI, 48, 21: ... tvesdm Sdvo dadhire nama yajfityam| marito vrtrahdm 
Sdvol jyéstham vrtrahdm Sdvah “The Maruts acquired formidable 
strength, a name worthy of sacrifice, strength killing the enemies, best 
strength, killing the enemies”. Just this strength is the name of the 
Maruts worthy of sacrifice. IX, 92, 2: dcha nrcdksd asarat pavitrel 
nama ddédhdnah kavir asya yénau “He flowed forth in the sieve, (the 
god) with a look of a hero, acquiring his name, the poet, in his 
abode”. The Soma juice becomes beverage of gods, acquiring a spe- 
cial quality, that is its name, when it passes through the sieve, cla- 
rifying. I, 123, 4: grhdm-grham ahand yaty dchal divé-dive ddhi 
nama dddhand “She goes from one house to the other, the voluptuous 
one (?), every day acquiring various names”. Renou’s comments on 
this passage are as following: “Every day Usas disposes of names ... , 
and that means that every day she creates new structures, assuming 
(as it is considered) endlessly new names” (Renou EVP III, 57). 

The combination of the verb man- “to think” with the Acc. of 
ndman- means “to concentrate one’s thoughts upon a name”, which is 
the same as to exert influence upon the bearer of this name. It is 
found in the RV 8 times. Renou formulates the meaning of this com- 
bination as “invoquer mentalement” (Renou EVP IV, 118), while 
Gonda as “evoking, calling up” (Gonda 1970, 91). The subject of this 
action is always a Rsi, and the name belongs to the god. In the RV this 
mental action was regarded as equal in its results to the sacrifice. E.g., 
I, 24, 1: kdsya niindm katamdsyamftandm\| mandmahe cadru devdsya 
ndma “The precious name of what god are we now calling up, whom 
among the immortals?” (or “on the name of what god are we going to 
concentrate now to evoke it?”). In stanza 2 it is explained that one 
should concentrate on Agni’s name. VIII, 11, 5: marta dmartyasya tel 
bhiiri nama manamahe “Mortals, we evoke many names of you, the 
immortal one” (the names of Agni). The verb man- in this combina- 
tion is always in the pl., because it refers to the devotees, appealing to 
a god (or to their ancestors Angirases, who had concentrated upon the 
secret name of the Sacred Speech, and due to that managed to set free 
the cows from the Vala cave — IV, 1, 16). 

The verb bhar- “to carry, bear” in combination with the Acc. of 
ndman- means “to bear a name”, “to be called” (7 times). The bearer 
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of the name is usually a god, he can bear many names, and each of 
them should correspond to a certain trait of his character. E.g., I, 103, 
4: kirtényam maghdva nama bibhrat| upapraydén dasyuhdtyaya vajril 
ydd dha siinih Srdvase nama dadhé “Bearing the name Generous, 
deserving to be praised, proceeding to the killing of Dasyu, the 
Thunderer acquired the name Son of glory”. This correspondence is 
the basis of “bearing a name”, and if the bearer of a name acts in a 
way that is characteristic of another god he must bear this god’s name. 
Cp., for instance, how Soma-Pavamana is described, when he clari- 
fied, having passed through the sieve and mixed with water, and thus 
become amrta, which inspires to perform heroic deeds — IX, 109, 14: 


bibharti carv indrasya nama 
yéna vi$vani vrtra jaghanall 


“He bears the dear name of Indra due to which he defeated all the resi- 
stances”. 


It should be noticed that when there are many names, the superior 
of them is always secret, and not only the bearer himself should 
“bear” it stealthily, but even more so, his devotees should not pro- 
nounce openly this name. Cp., for instance, how the god Varuna 
instructed Rsi Vasistha in VII, 87, 4: trih saptéd namaghnya bibharti 
vidvan paddsya guhyd nd vocad “The cow bears three times seven 
names. Who knows the sign (of the name), should pronounce them as 
concealed ones”. The cow here a symbol of the Sacred Speech. 

There are contexts in the RV, where ndma bhar- can be treated as 
an action that takes place in space. E.g., in V, 30, 5 it is said about 
Indra that he was born as a superior one, pardvdti Sriityam nama bi- 
bhrat “bearing far away his name worthy of fame”. 

The combination of the verb kar- “to do, make” with the Acc. of 
ndman- has the meaning “to create a name” (4 times). Nama kar- is 
rather close in its meaning to ndma dhd-. An important difference is 
that ndma kar- does not belong to cosmogony. This combination 
means that a god creates his name, his image by his deeds, but it does 
not mean that a god gives names to the elements of the universe, 
which is characteristic of néma dha- act. E.g., 1, 108, 3: cakrathe hi 
sadhryan nama bhadrdm\ sadhricind vrtrahand uté sthah “Tt is you 
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two who created for themselves together a happy name — and you 
both together became killers of Vrtra’” (to Indra and Agni). Nama kar- 
has the same meaning also in the three remaining passages: II], 5, 6; 1, 
161, 5; VIEL, 80, 9. Once the verb kar- in the passive is used as a pre- 
dicate with the subject nama in the N. (see I, 57, 3 on page 38). Here 
also it does not concern cosmogony — it deals with the problem how 
the name of god himself was created. One can say that nama kar- is 
synonymous with néma dha- med. “to acquire a name”, but not with 
ndma dha- act. “to give name”. It should be reminded that kar- in 
these constructions is used both in the active and medial voice. 

The combination of jan- “to generate”, “to be born” with naman, 
meaning “to generate a name (of a god)”, to call him to life, is found 
twice in the RV. Both times it is mythological personages who create 
names for themselves. LX, 86, 20: tritésya nama jandyan mddhu ksarad 
“generating Trita’s name, he gives forth mead’. Soma is meant here in 
the ritual of preparation of the amrta, when he passes through various 
stages. In his commentary Renou explains that the “name” in this con- 
text means personality. One gets the impression — Renou notes — that 
Trita is here a substitute for celestial Soma, something third, as it is 
said about the third stage of preparation of the beverage (Renou EVP 
IX, 97). Another context with ndma jan- is elementary: Gandharva 
creates for himself his favorite names like the Sun — X, 123, 7. 
Neither the one nor the other context can be called cosmogonic. 

The word-combination ndma vid- (vétti) “to know the name” 
which occurs 5 times means the possibility to exercise power over the 
bearer of the name, whose characteristic features, origin and the like 
become known this way. E.g., X, 45, 2 about Agni: vidma te ndma 
paramdm gthd ydd\ vidmd tdm titsam ydta Gjagdntha “We know your 
highest name which is in secret. We know the source, whence you 
have come”. The worshippers are the subject of action, the name 
belongs to the god. Once the sacrificial pole, representing the interests 
of the worshippers, functions as a subject — V, 5, 10. But a god, 
“knowing the names of cows”, that is the mysteries of the Sacred 
Speech, can also function as a subject — Varuna in VIII, 41, 5; Soma 
in IX, 87, 3; Agni in X,169, 2 (Cruauer 1998, 33). 

As the highest names are always secret, they should be found — 
nama vid- (vinddti). This word-combination occcurs twice in the RV. 
They are found by Soma — IX, 87, 3 and by the Gandharvas — X, 123, 4. 
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A group of verbs of speech and aural laudation govern the Acc. 
of ndman-. These are hu- “to call”, gir- “to invoke”, “to extol” (3 
times each) and bri- “to speak”, pra brii- “to praise”, vac- “to say”, 
pra vac- “to proclaim”, pra Sams- “to glorify”, gd- “to sing” (each 
one time). It was believed that the pronunciation of a theophoric name 
possessed an immense creative power (later on it was modeled by a 
wider notion of “pronunciation of truth”, satyakriyd). Hence, the large 
scope of this semantic field. 

The subject who pronounces and eulogizes a god’s name is always 
his devotee: the poet Rsi or a priest. Rather often the qualities of the 
bearer of the name are ascribed to the name itself. E.g., II, 33, 8: 
grnimdsi tvesdm rudrdsya néma “We are invoking the vehement name 
of Rudra” — while vehement is Rudra himself and not his name. IV, 58, 
2: vayém nama pré bravama ghrtdsya-| asmin yajhé dhdrayama 
ndmobhih “We will proclaim the name of butter; we will sustain it in 
this sacrifice by bowing low” (O’Flaherty 1981, 126). Butter is a 
mystical substance here. It is not only sacrificial butter which is poured 
out into the fire, but also a symbol of Soma, as well as of the Poetical 
Speech. The play with denotata is behind the word nadman- in this 
hymn. And it is Soma, who is to be sustained, as it is said in verse 2. 

When the verb par- (piparti) “to fill” governs the Acc. of néman-, 
the meaning of the phrase is “to fill the name” (found twice). The idea 
is that the name as a supreme value exists by itself, and the deity 
should bring in correspondence his personality with his name by 
means of his actions. E.g., X, 73, 8: tvdm etdni paprse vi ndmal isana 
indra dadhise gdbhastau “You have filled all these names. You carry 
them, O Indra, in your hand as the one who is in power. X, 74, 6: ydd 
vdvadna purutdmam purdasdall & vrtrahéndro naémdny aprah “As (this) 
superior from olden times has achieved very much, the slayer of 
Vrtra, Indra filled (many) names”. 

Such is the situation with theophoric names. If the names of ene- 
mies were concerned, they should be captured — grabh-, taken away — 
musay-, wiped off — dva ksnu-. Because in the Old Indian model of the 
universe the name was identical with its bearer, the loss of name meant 
the loss of life. This idea is in full play in spells. E.g., I, 191, 13: 
navadndm navatinaml visdsya répusinam| sdrvasam agrabham ndéma- 
“T captured the names of all the ninety nine disturbers of poison’. 
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The Instr. case of ndman- is used in the RV 9 times (sg. — 2, pl. - 
7). It is governed by verbs of various lexical meaning, and there are 
no fixed combinations with verbs of certain semantics. The grammati- 
cal meaning of the Instr. in these combinations is that of instrument, 
cause, sociative relation etc. Some of the contexts reveal the connec- 
tion of the theophoric name with the ritual. E.g., V, 52, 10: 


dpathayo vipathay6 
*ntaspatha dnupathah| 
etébhir méhyam namabhir 
yajfidm vistard ohate\| 


rT 29 66 


“Going near the way”, “going aside of the way”, going inside of the 
way”, “going along the way” — under these names they grant the sacrifi- 
ce to me, having spread far” (they — the Maruts). 


Or VIL, 57, 6: utd stutdso martito vyantul visvebhir namabhir 
ndro havimsu “And when they are praised, let (these) noble men, the 
Maruts, partake of the sacrificial oblations with all (their) names!” 4 
Name is again completely identified with its bearer in this ritual con- 
text. 

In V, 43, 10 the poet addresses Agni who is mediator between the 
gods and human beings, carrying the sacrifices to the gods, that way: 
& namabhir mariito vaksi visvanl a riipébhir jatavedo huvanah “Bring 
all the Maruts with (their) names, (bring them) here with (their) 
forms, O Jatavedas, when you are called’. Renou notices in this con- 
nection that the juxtapositon of ndman-/ riipd- “name/ form” in one 
context reminds one of the idea of ndmariipa- of the later language, 
and gives the following translation: “all of them with all their quali- 
ties” (Renou EVP IV, 68). 

Going on with this theme, one should add that there is one more 
passage in the RV, where these two concepts are found — HII, 38, 7: 


4. This translation follows the interpretation of Renou (Renou EVP, X, 44). 
Geldner understands it in a different way: “Und nachdem sie mit allen Namen geprie- 
sen sind, sollen die Herren Marut die Opferspenden gern in Empfang nehmen” 
(Geldner 1951, 2, 233), not taking into consideration the caesura which divides the 
verse, 
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tad in nv dsya vrsabhdasya dhenér 
G namabhir mamire sdkmyam gohl 
anydd-anyad asuryam vdsana 

ni mdyino mamire riipdm asminll 


“Here it is (the creation) of the bull and the cow (at the same time). 
They have measured with names the peculiar nature of the cow. Trying 
one after another the Asuric (qualities), (these) magicians have measu- 
red the form for him”. 


This is a verse from a mystic cosmogonic hymn, where the pri- 
maeval Asura is identified with Indra. This primaeval god appears as 
an androgynous being. The Rsis have created his appearance, giving 
him names by force of poetical vision. This way ndéman- serves as an 
instrument, measuring, that is creating, the form. 

The rest of the verbs, governing the Acc. of ndman- are few and 
not so important conceptually. 

Epithets attributed to néman- are numerous and diverse (they are 
about 40). All of them have a common peculiarity — they usually 
express a positive characteristic, which is but natural in the situation of 
laudation. The most frequent of them is cdru- “dear”, “precious” (8 
times). Very close to it in its lexical meaning is priyd- “dear’’, “beloved” 
(4 times). J. Gonda does not regard the two phrases: cdru nama and 
priydm ndma as synonymous, seeing a difference in the reference of the 
name. According to Gonda, cdru- is the name of a god for his worship- 
per who praises him during a ritual, while priyd- expresses some idea 
between “beloved, dear” and “‘one’s own” (Gonda 1970, 40-42). 

No less frequent are the epithets giithya- “hidden”, “secret” (18 
times) and its synonym apicyd- (4 times). It is well known that all that 
is sacred in the RV is secret, hidden from the eyes of human beings. 
The superior names which represent the very essence of their bearers 
are always secret. J. Gonda illustrates this statement in a most convinc- 
ing way, analyzing the examples concerning Soma (Gonda 1970, 
83), as, for instance, IX, 96, 16: abhy arsa gtihyam cdru nama 
“Stream to (your) dear secret name”. The meaning of it is that the 
“secret name” coincides with the superior secret stage of preparation 
of the amrta, the ambrosial beverage offered to the gods to make them 
immortal, from the juice of the Soma plant. Clarifying, the juice flows 
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through the sieve, mixes with additions and becomes the amrta. It is 
just to this superior secret stage, to the “secret name” that the Rsi asks 
Soma to flow forth. This concept of the “secret name” makes com- 
prehensible the usage of such epithets with naman- as paramd- 
“highest”, “superior” and the opposition of epithets: pard- “distant” — 
dvara- “proximate” (see I, 155, 3 on p. 40). 

The identification of name with the personality of its bearer is 
also clear from the fact that a number of epithets of ndéman- can be 
equally referred to both of them. Such are, for instance, yajitiya- 
“worthy of sacrifices”, bhadrd- “auspicious”, ddabhya- “not to be 
deceived” etc. 

The epithets amfta- “immortal” and dmartya- id. attributed to 
ndman- testify to the fact that ndman- in the RV was regarded as the 
highest value. E.g., I, 68, 4: bhdjanta visve devatvdm nadmal rtém 
sdpanto amftam évaih “Everybody partook of the divine nature, of 
the immortal name, observing the cosmic law according to the 
custom” (an Agni-hymn). Devatvd-, naman- and rtd- belong here, so 
to say, to the same level. 

One deity can have many names, and each of them reflects a certain 
trait of his character. The phrase bhari naéma “many names”, or as 
Pinault defines it more exactly “a profusion of names” (Pinault 1998, 
117) acquires in some contexts the shape of concrete numerals: saptd- 
“7” trih saptdé “three times seven”, catvari “4”, cattirbhih navatim ca 
“four times ninety”. 

A number of epithets denote group names, as asuryani nama “‘the 
Asuric names” (X, 54, 4), ddityéna namnd “because of (their) Aditya 
name (X, 77, 8), ndma mdarutam “the name belonging to the Maruts”. 
Sometimes such an epithet can denote the social appurtenance of people, 
cp. the statement of Indra about himself in X, AQ, 3: nd y6 rard Gryam 
ndma ddsyave “(me) who did not give the Aryan name to the Dasyu”, 
which means the Aryans with their peculiar way of life. 

The réle of the epithets of the theophoric names is not limited in 
the hymns of the RV by the syntactic function of an adjectival attribute 
to a substantive. Conventional epithets of the gods can sometimes be 
used as their proper names. Usually each of these epithets expresses a 
characteristic feature of a god, but when they function as proper 
names, the semantic motivation of such a name can be completely 
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missing in the contexts. Cp., for instance, how the conventional 
epithet of Indra maghdvan- “generous” is used in IV, 17, 8: ... indram 
. yO... data maghani maghdéva suradhah “(1 want to praise) Indra 
who gives generous rewards, the generous one with beautiful gifts” 
and in I, 103, 2: dhann chim dbhinad rauhindm vy| dhan vyamsam 
maghdva Sdacibhih “He killed the dragon, broke in pieces Rauhina, he 
killed Vyamsa, the Generous One, with his forces”. 

There is no strict border-line in the RV between the proper and 
common nouns. It is noteworthy that the substantive ndman- com- 
bines these two meanings. A number of common nouns are used in 
the hymns also as proper names of various mythological personages. 
E.g., agni- m. “fire”; nom. pr. of a god; bhdga- m. “dispenser” 
(epithet of a number of gods, especially of Savitar); nom. pr. of a god, 
Aditi’s son; mitrd- m. “friend”; nom. pr. of a god, Aditi’s son; dditi- f. 
“boundlessness”, nom. pr. of a goddess, mother of the Adityas; vrtrd- 
m. n. “enemy”, “obstacle”, nom. pr. of the dragon who has blocked 
the rivers etc. Some of the nom. ag., ending in -tar-, combine the 
same two meanings: dhdtdr- “establisher’, nom. pr. of a god; savitdr- 
“stimulator”, nom. pr. of god etc. And in the late mandala X abstract 
notions like manyii- “ardour”, “rage” and §raddha- “faith” can also 
function as nom. pr. of deities (correspondingly X, 83-84 and X, 151). 
Play upon names, that is balancing between the meaning of a proper 
name and a common noun is always going on in the hymns of the RV. 
A good example of it is the beginning of the hymn to Mitra — III, 59, 
1: mitré jandn ydtayati bruvané “Mitra, called (friend), places people 
in order”. 

Such an ambiguity and ambivalence is characteristic of the world 
outlook of the Rsis, and it is in complete correspondence with the 
suggestive style of the Samhita. The efforts of the Western interpre- 
ters to make the text unambiguous in this respect could not be a suc- 
cess. So at one time it was suggested that the names of the Adityas 
should be understood in all the contexts as personifications of abstract 
notions: Varuna as True Speech, Mitra as Contract, Bhaga as Share 
etc. (Thieme 1957), but this viewpoint was not accepted. 

A special group of proper names of mythological personages is 
made by the names ending in -pati- “lord”, “master” which formally 
occupy an intermediate position between syntactic constructions and 
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compound words. The name of the god of prayer in the RV is brah- 
manas pdti- lit. “lord of prayer” (a syntactic combination of pdti- with 
the G. case of brdhman- “prayer”) or bfhaspati- (a compound word of 
an archaic structure, where each of the members retained its accent, 
and the first one has also the inflexion of the Gen. case, while the sub- 
stantive *brh- is not found in the RV). These two names are easily 
interchanged, referring to the same denotatum. None of these 
theophoric names is used as a common noun. 

Prajdpati-, lit. “lord of the progeny”, does not play any promi- 
nent part in the RV, he becomes important later; as to the RV, this 
word denotes an independent deity only in mandala X (Macdonell 
1897, 118 and foll.). Prajapati- belongs to the regular type of com- 
pounds with one stress and the first member represented by a stem 
(and not an inflected form). The comparison of the contexts of 
mandala X shows how the members of this compound word lose their 
independent lexical meaning, and it becomes a proper name of a deity 
without any semantic motivation. Cp., for instance, a line from the 
wedding hymn X, 85, 43: @ nah prajam janayatu prajapatir “Let 
Prajapati, create progeny for as!” with a passage from the cosmogonic 
hymn X, 121, 10: prdjapate nd tvdd etany anyol visva jatani pari ta 
babhiiva “O Prajapati, nobody, but you, has embraced all these crea- 
tures” — a hymn, where Prajapati is declared to be the creator of the 
universe. In more ancient parts of the text the word prajapati-, being 
used as a common noun, functions as an epithet of various gods, e.g., 
of Savitar in IV, 53, 2 about whom it is said that he is divdé dharta 
bhiivanasya prajapatih “supporter of the sky, lord of (all) creatures in 
the word”. 

Vastospati- lit. “lord of the dwelling”, “house-protector” belongs to 
the periphery of the pantheon. He is the protector of human dwelling 
and of the household, to whom only one hymn of the RV is addressed — 
VII, 54. His name has the same structure as bfhaspdti-, and the mean- 
ing is oscillating between the proper name and common noun *. The 


5. It should be mentioned by the way, that the Western interpreters of the text 
are not sure whether this name should be treated as a compound vdstospdti- 
(Béhtlingk, Geldner, Renou) or as syntactic combination vastos pdti- (Aufrecht, 
Macdonell). 
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name of a still rarer protecting deity ksétrasya pdti- “lord of the field” 
(of the same structure as brdhmanas pdti-) is a syntactic combination 
of two common nouns. It is closely connected with the description of 
the field and ploughing — IV, 57, 1-3. 

Thus one can say that the names ending in -pati- demonstrate 
both by their structure and semantics the whole scale of transition of a 
common noun to a proper name. 

A very sophisticated play on the proper name of the praised deity 
is going on in the laudatory hymns of the RV. First, attention was 
drawn to it by de Saussure in his “Anagrammes” (Starobinski 1964 
and 1971). Analyzing the Agni-hymn which opens the RV, de 
Saussure has shown that the laudatory hymn is built according to 
quite different principles, than the usual text. The aim of the author of 
such a hymn was to use the name of the eulogized deity in any gram- 
matical case in a metrically strong position, that is in the beginning of 
a verse or a pada, while in the rest of the hymn this play was to be 
supported by the phonetic hints, echoes of the theophoric name. 

As the aim of the hymn consisted in establishing contact with the 
god, in making him “hear” the hymn and as a reward for it to fulfil the 
wishes of its author (a circular exchange of gifts), the laudatory hymn 
can be treated as an act of communication with all the resulting conse- 
quences — that is as a text oriented towards the addressee and with a 
hypertrophied expressive function (Jakobson 1981, 18-51). God is the 
addressee, and the pronunciation of his name has a magic power. 

The theophoric name constitutes an “expressive paradigm” in 
marked position of the verse, it is divided into syllables which echo in 
the text in various sequences, and the whole hymn sounds in the key 
of this name (Elizarenkova 1995, 123 and foll.). Here are some exam- 
ples. A hymn to Usas, VII, 79, 1: 


vy asa Gvah pathya jananam 
pdfica ksitir manusir bodhdyanti| 
susamdfgbhir uksdbhir bhandm asred 
vi siiryo rédasi cdksasdvahil 
“Usas illuminated the ways of the people, awaking the five human habi- 


tations. (Driving her) bulls that are fair to see, she set forth the light. 
Stirya opened with his glance the two worlds (from the darkness)”. 
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Semantization of the form takes place here without any etymolo- 
gical grounds. The play upon the words derived from the same root as 
the theonym may also happen. Such is the case of the Soma-hymns 
(séma- is a substantive from the verbal root su- “to press”), where 
play is going on upon various derivatives of this root. E.g., XI, 107, 8: 
séma u suvandh sotfbhir “Soma pressed by the pressing (priests). Or 
in the Savitar-hymns (savitdr- is a nom. ag. from the verb sii- “to in- 
cite”, “to set in motion”) verbal and nominal forms from the root sil- 
are played upon. E.g., V, 82 verse 3: sd hi rdtndni daSvise\ suvati 
savitd bhdgah “It is Savitar, (our) happiness, who should set in 
motion riches for the worshipper”; verse 4: 


adyd no deva savitah 
prajavat sdvih séubhagam| 
para dusvdpnyam suvall 





“Today, o god Savitar, incite for us good luck, consisting in offspring! 
Take away the bad dream!” 


It is quite usual, like in the last verse, that casual semantization is 
combined with the etymological one. 

One should also mention such an extreme case of expressive ren- 
dering of the eulogized deity, when the name itself is absent, but there 
are sound-hints at it, which gives the possibility to guess it. Formal 
refinement of this kind is characteristic of the hymn to the Sacred 
Speech — Vac Ambhrni (that is Vac, daughter of the Rsi Ambhrna). It 
is built according to the principle of repetition of the syllables am/am 
and vd, which make part of the name of the goddess (Elizarenkova 
1995, 135), and this cannot but draw one’s attention. 

There exists a number of compound words with ndman-, where 
this word functions as the first or the second member. Most inter- 
esting are combinations with nominal derivations of the root dhd- “to 
establish” — they have the same meanings as the corresponding syn- 
tactic constructions. These are ndmadhd- m. “name-giver” and 
namadhéya- n. “name-giving”. Both the words are found only once in 
the RV in the later part of it in cosmogonic contexts. 
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X, 82, 3: 


y6 nah pita janita yé vidhatd 

dhamani véda bhitvandaini visval 

y6 devanam namadhdé éka eva 

tam samprasndm bhiivand yanty anydll 
“Our father, who created and set in order and knows all forms, all 
worlds, who all alone gave names to the gods, he is the one to whom all 
other creatures come to ask questions” (O’ Flaherty 1981, 36). 


Visvakarman is meant here, a god who has created everything, a 
late abstract deity, to whom two hymns in the RV are addressed — X, 
81 and 82. Besides twice visvdkarman- functions as an epithet of 
other gods: of Indra in VIII, 98, 2 and of Siirya in X, 170, 4. Such a 
way of development: from a theophoric epithet to a theonym is typi- 
cal of the RV. 

It is said in the next verse of this hymn, X, 82, 4, that it was the 
ancient Rsis, who created all the beings, which means that they were 
helpmates of Visvakarman, and the last verse 7 runs as following: 
“You cannot find him who created these creatures; another has come 
between you” (O’Flaherty 1981, 36), and the translator mentions in a 
note that “another” (n. in the original) is more likely ignorance, and 
not another creator. Here, like in the famous cosmogonic hymn X, 
129, the question of the possibility of cognition how the universe was 
created and the gods arose, is treated as unanswerable. 

X, 71, 1: 


bfhaspate prathamdm vdc6 dgram 
yat prdirata ndmadhéyam daédhanaéhl 
ydd esam éréstham ydd ariprdm asit 
prend tdd esim nthitam giihavihll 


“Brhaspati! When they set in motion the first beginning of speech, 
giving names, their most pure and perfectly guarded secret was revealed 
through love” (O’Flaherty 1981, 61). 


The famous “Cognition’-hymn (j/idna) is addressed to the god of 
prayer Bshaspati. It opens with the statement that the ancient Rsis 
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(who are referred to as “they’’) have created the Sacred Speech, giving 
names to things. The connection of ndman- with dhd- is demonstrated 
here twice: by the compound word, and by the syntactic construction 
— namadhéyam dddhanah lit. “establishing the establishment of 
names”. The combination of néman with dhda- is the Indian variant 
which reflects the ancient Indo-European myth about name-giving 
(blpanos 1964, 85-94). The subject who performs this sacred act is 
expressed in the Indian mythology somewhat uncertain: it can be 
gods, and it can be the wise Rsis, but the creation of the Sacred 
Speech in general, as well as the origin of the world which is connec- 
ted with it is enveloped in mist. 

Twice in the RV one can find in the same context the juxtaposi- 
tion of two words: néman- and dhdman-. The latter word is polyse- 
mantic, whose meaning is practically obliterate: “dwelling-place, 
abode; site of the fire and Soma; favorite thing; class, troop, band; 
law, rule; state, condition; form” etc. Here are these contexts. I, 57, 3 
(see p. 38) and X, 45, 2: vidma te dhama vibhrta purutra | vidmd te 
nama paramdm giihaé ydd “We know your abodes distributed in many 
places. We know your highest name which is in secret”. L. Renou is 
of the opinion that such a usage of ndman- and dhdman- represents a 
stage previous to the origin of the concept ndamariipd- “the name and 
the form” which has played such a prominent part in various Indian 
philosophical systems that came later (Paaxaxpvuunan 1956, 156, 333). 
The compound word itself is absent in the RV, while the juxtaposition 
of ndéman- and riipa- in the same context exists (see, for instance, on 
pages 45-46 — III, 38,7 and on page 45 — V, 43, 10), and ndman- occu- 
pies a higher place in this hierarchy. Thus the primacy of name with 
respect to form, of word in general with respect to matter is recog- 
nized by the Indian tradition, beginning from the RV. 
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